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Preface: 
The 2nd Chapter of Yoga 


ri Swami Satyananda Saraswati established the Bihar 

School of Yoga in 1963, in order to fulfil the mandate of 
his guru, Swami Sivananda Saraswati. The mandate Swami 
Satyananda received was to propagate the science of yoga 
and take yoga from “shore to shore and door to door”. In 
the days of Swami Sivananda, yoga was far from the globally 
recognized and accepted word it is today. Yoga was considered 
a spiritual practice reserved for sannyasins and renuniciates 
who had renounced society and were seeking enlightenment. 
It was not seen as something that could be incorporated into 
society and practised by the general public. 

When the Bihar School of Yoga was established, the philo- 
sophy, practices, applications and lifestyle of yoga as practical 
and scientific systems were unknown, even in Indian society. 
From the beginning, yoga training and propagation by the 
Bihar School of Yoga took the form of intensive residential 
programs, in which yoga was taught as a way to qualitatively 
enhance physical health, mental peace, emotional harmony. A 
sequence of progression in yoga was defined fifty years ago by 
Swami Satyananda, by giving systematic training first in hatha 
yoga, raja yoga, and kriya yoga, as bahiranga yoga, external 
yoga. Simultaneously, training in antaranga, internal, aspect of 
karma yoga, bhakti and jnana yoga was provided through the 
lifestyle and inspiration of the ashram environment. A holistic 
or integral yoga system developed in which the yoga aspirant 
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could awaken and integrate the faculties of head, heart and 
hands. The different angas, limbs, of yoga become the means 
of attaining this personal harmony and integrated expression. 

In the early 1940s, the subject of yoga was propagated 
across the vvorld by teachers and masters of different 
traditions, introducing the idea that through the practice of 
yoga one could explore the body, mind, emotions, and have 
a glimpse into one’s spiritual nature. The first-generation 
teachers focused on bringing the knowledge of yoga to 
human society according to the need of the society at that 
time. In the 1960s, yoga was seen as a physical culture. In 
the 1970s, it was seen as a way to overcome stress, anxiety, 
tension and to improve the physical and mental functions. 
In the 1980s, research into the various possibilities and 
potentials of yoga to assist and promote physical and mental 
health took the forefront. By the1990s, a rapid increase in 
the popularity of the practice of asana was evident across 
the globe. The asana component of yoga had been accepted 
worldwide and other components of yoga were relegated 
to the background and largely ignored by the mainstream 
practitioners and majority of yoga teachers. Today, 28 million 
people are practising yoga in the United States alone and 
statistics estimate 300 million practitioners worldwide. 

In 2013, the World Yoga Convention was conducted in 
Munger to celebrate the Golden Jubilee of the Bihar School 
of Yoga. Over 50,000 yoga practitioners, teachers, students 
and aspirants participated in this historic event either in 
person or through the internet. The Convention was a 
milestone that marked the completion of fifty years of yoga 
propagation. The mandate of taking yoga from shore to 
shore and door to door was fulfilled. Over a fifty-year period, 
with the help of yoga aspirants and well-wishers all over the 
world, a yogic renaissance had taken place. The chapter 
of yoga propagation was complete and when one chapter 
closed, the next chapter opened. 

Thus the World Yoga Convention also heralded the 
beginning of the second chapter of the Bihar School of Yoga. 
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The hallmark of this second chapter is a new vision of yoga 
not as a practice but as a vidya, a wisdom to be understood, 
imbibed and expressed in life. This understanding of the 
fundamental need for Integral development was the vision of 
Swami Satyananda, which he imparted and taught through 
the concept of the yoga chakra, or the wheel of yoga. 

The second chapter of the Bihar School of Yoga and the 
teachings which are being presented are not concerned with 
propagation of the practices of yoga. Isolated practices of 
yoga do not bring about the qualitative change and spiritual 
evolution intended and envisaged by the seers. The transcen- 
dence of the negative and restricting conditions and the real 
evolution and growth of the personality takes place only when 
the vidya of yoga Is comprehended, absorbed and realized. 

The profundity of yogic understanding must Increase 
and the depths of yoga must be fathomed, if the vidya is 
to be realized and maintained for future generations. The 
experience and wisdom of accomplished yogis and spiritual 
scientists is recorded in the scriptural and classical texts 
detailing each anga of yoga. The second chapter teachings 
are a progressive effort to discern and elucidate the 
experiences and realizations of the ancient seers, within the 
blueprint of the yoga chakra. 

For individual aspirants, the challenge of the second 
chapter is to deepen the understanding and experience of 
yoga. Practice is merely an introduction to yoga, which is 
limited by personal motivation and constraints. The yoga 
vidya dimension is accessed only when one moves from 
practice to sadhana and makes a sincere effort to experience 
the aims defined by the different angas of yoga. Until that 
sincerity awakens, the commitment to adhere to the system 
and the vidya of yoga is lacking. With sincerity, seriousness 
and commitment, each aspirant has to accept responsibility 
for their own development and betterment in life. 

Ultimately, yoga is a lifestyle. It is not a practice. For, once 
the yogic principles are imbibed and become part of life, the 
attitudes, perceptions, interactions, the mind, actions and 
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behaviours will improve. To meet the challenge of the second 
chapter, the expressive and the behavioural components of 
yoga, the antaranga and the bahiranga aspects, have to come 
together. When head, heart and hands unite, an ordinary 
moment can become divine. An ordinary life can become a 
divine life. 
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The Journey of Spirituality 


24 Tune 2017 


EE word adhyatma is defined as coming close to atma, the 
spirit or the self. It is a good idea, but in reality how do 
you go close to that which is unknown to you? If you know 
something, if you are aware of something, then you can aspire 
to go close to it. Have you seen the spirit? If you have not, in 
which direction will you go to search for it? Above, below, left, 
right, forward, backward — where will you travel? The realm 
of the spirit is unknown. You may say it is within you or that 
it is all-pervading; however, these are only theories. 

If you apply the theories practically, you will find that 
the basis of all spiritual teachings, to experience the self or 
the Supreme Self, is satguna, positive qualities. One who is 
endowed with sattwa guna is able to know that self, and one 
who is rajoguni or tamoguni has to cover a longer distance 
on the journey. 

The tradition says that if there are four stations on your 
journey from Munger to Delhi, then the first station is 
tamoguna. At this point, you have a long way to go: a whole 
night remains to be spent in the journey. The second station 
is rajoguna. Now you have completed half the journey, but 
half the distance is still left. The third station is sattwa guna. 
It indicates that the final station where you will get off is not 
far any more. 

From this perspective, the three gunas are three stations 
in life which you have to go through on your journey. The 
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station closest to your destination is sattwa guna. However, 
even when you reach your final station and disembark from 
the train, your Journey has not come to an end. Your train 
may stop at Anand Vihar terminus when it reaches Delhi, 
yet you have to make the effort to reach home, whether you 
take a taxi, rikshaw, or use your own two legs. In the same 
way, the human Journey does not end with the experience 
Of atma. It may be ananda vihar, the garden of bliss, 
nevertheless you have not reached home. It is only the train 
journey that has come to an end. 

What is the state of sattwa guna? It is the state in which you 
are connected with the positive, the best, the auspicious, the 
pure. Therefore, the process of cultivation of positive qualities 
which takes you to sattwa guna, is adhyatma or spirituality. 
You have to always remember that the spiritual journey is the 
journey from tamoguna to sattwa guna. Do not think that it is 
the union of jiva and paramatma, the individual soul and the 
cosmic soul. That is a philosophic idea. In practical terms, the 
journey from tamoguna to sattwa guna is what an individual 
can make. In the course of time, when the person has 
become endowed with positive qualities, the inner hardness 
and impurities will dissolve and there will be a natural and 
spontaneous experience of luminosity and divinity. 


Samskara 

What is samskara? People say it is a person’s nature, 
behaviour and expression. They explain it in these terms 
Just as if you were to ask what a mango tree is, they will point 
to a mango tree and say, “Look, that is a mango tree.” The 
tree is what you see, but what is its cause? The seed. In the 
same way, the seeds for your expressions in life were sown 
at some time or the other in your mind. That is known as 
samskara. Samskara is the seed that you sow in the ground of 
your mind. When the time is right, it sprouts forth from the 
ground. When it grows big into a tree then you say, “Look, 
that is a mango tree.” For as long as that seed remains 
hidden in the womb of the mind, it is not visible. 
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Adhyatma samskara is the sowing of the seeds of positive 
qualities. These seeds have to be planted in the mind: they 
do not drop from heaven, they grow in the mind. God's 
grace may drop on you from heaven, but the positive 
qualities will not, they have to be cultivated within. 


Sadhana 


The meaning of sadhana is to keep making the effort. You 
may have heard the news of a man in Bihar who broke 
through a mountain single-handedly to make a road to 
his village. It took him twenty-two years to complete it and 
he did not have any help. Every day for all these years, he 
would go with his chisel and hammer and work relentlessly 
to attain his goal. No one supported him, whether his 
family, the government or the village people. Much later, 
the government awarded him and the event received a lot 
of publicity. 

The point is that one man made this tremendous effort 
to cut through a mountain and make a road. He put in 
the same effort again and again, and at the end became 
successful. That is not work; it is sadhana. There was an aim, 
a purpose: ‘I have to make this road and make it all alone.’ 
Thus, the meaning of sadhana is continuous effort. Two 
simple words to understand sadhana, without going into its 
philosophy, is ‘continuous effort’. 


Adhyatma Samskara Sadhana Satra 


Combine the three words: adhyatma, samskara and sadhana. 
It means sowing the seeds for attaining the positive and good 
qualities and making a continuous effort to protect them. 
Satra means the occasion where the method to do all this is 
given. 

When you sow a seed in the ground, you have to look after 
it. For months you have to water it, give it nourishment, make 
sure it Is not destroyed by any animal. Then it will sprout into 
a small plant. If you continue to nurture it, it will grow into 
a big tree laden with flowers and fruit, and benefit everyone. 
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The sowing of the seed is samskara. Looking after it and 
protecting it is sadhana. When it grows up and produces 
flowers, fruits and fragrance, that is the attainment. The 
experience of spirituality is when you taste the delicious fruits. 

Life has to be seen as an effort to attain the positive 
qualities. One day, the result of that effort will be visible in 
your life, like the flowers and fruits. Those qualities may 
not be present today, but you are sowing their seeds and 
protecting them, and one day they will manifest. When that 
happens, then the expression of your inner potential, your 
positivity and peace of mind will have an effect on everyone 
around you, including your family, friends, neighbours and 
society at large. Everyone will be inspired by you and say, 
“He is a good person. It feels nice to be in his presence. If 
you go to him, he will help you and suggest a solution to 
your problems.” 

This whole sequence of adhyatma samskara sadhana is 
seen in a sutra in Rishi Patanjali’s Yoga Sutras: 


Sa tu deerghakaala nairantaryasatkaaraasevito dridhabhoomih. 


The first aim of sadhana is doing it for a long time and 
regularly, deerghakaala and nairantarya, just as that man dug 
the mountain for twenty-two years. He could have left in the 
middle, thinking, ‘How can I possibly do this alone!’ But he 
did not; he persisted. The second requirement of sadhana 
is that you have to be endowed with faith, satakarasevito. 
Through the process, dridhabhoomi, a firm foundation, is 
established. There is firmness and stability in your spiritual 
life. All this together is adhyatma samskara sadhana. 


Transforming the mind 
The first aspect of adhyatma samskara is bringing about 
a change in the state of your mind, in the behaviour and 
creative expression of the mind. For this, the tradition of 
yoga has mentioned two methods: yama and niyama. 

The teaching of yama and niyama is being imparted 
only since the World Yoga Convention held in 2013. Before 
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that, the teaching of yoga was limited to asana, pranayama, 
pratyahara, dharana and shatkarma. These were the five 
practices that all teachers and sannyasins taught, whether 
In India or anywhere else in the world. Our guru Sri Swami 
Satyananda used to say that this much is enough for the 
average person in society. 

Medicine is a vast science yet only what is useful to society 
comes to the forefront. Surgery is for a person who requires 
surgery, capsules are for a person who can be cured with 
capsules, and the most common method of treatment is 
with capsules and pills. In the same way, the common yoga 
teaching consists of asana, pranayama, yoga nidra, a fevv 
practices of concentration and a fev practices of purification. 
No more than that. 

For all these years, people have believed that yama and 
niyama are ethical and moral principles of yoga. They said, 
“We only want to do asana and pranayama to attain good 
health. We don’t need yama and niyama.” The stress was on 
the physical aspects of yoga. Thus, the propagation of yoga 
that took place in the last fifty years was not of the complete 
yoga vidya. The common aspirin that can be distributed to 
everyone is what was given out all over the world. If you want 
to take a specialized treatment, then you have to come to a 
different level. 

At the World Yoga Convention, it was announced that the 
first chapter of yoga had come to an end. Now ve step into 
the second chapter, in which the focus is to understand the 
yoga vidya, the knowledge of yoga. In this effort, yama and 
niyama are the first aspect to be developed. 

People think that only Patanjali has spoken about yama 
and niyama. Everyone mentions satya, ahimsa, etc. when 
referring to yama-niyama, and nobody knows about the 
yamas and niyamas of hatha yoga, as your attention never 
goes there. The intellectuals also only repeat what has 
been said before. What is not known is that for each class 
of yoga, from the primary level to the university, differ- 
ent yamas and niyams have been defined as they support 
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the experience of that yoga. The yamas and niyamas that 
Maharshi Patanjali spoke of are applicable to raja yoga. 
That does not mean that they are also applicable to hatha 
yoga, kriya yoga and kundalini yoga. The syllabus of raja 
yoga is restricted to raja yoga, the syllabus of hatha yoga 
Is restricted to hatha yoga, and the syllabus of kriya yoga 
is restricted to kriya yoga. Each one has a defined idea, 
technique, practice and theory. 

If yamas and niyamas are being mentioned in every yoga, 
what is the reason behind it? They establish the goal and 
purpose of that yoga. If you consider the five yamas of raja 
yoga — satya, ahimsa, aparigraha, asteya, brahmacharya - it 
is necessary to attain these five conditions in raja yoga. When 
you pass in these five, then you can go beyond raja yoga. You 
can think of them as five different exams in the same class. 
In the class of raja yoga, you have to study satya and pass in 
it, you have to study ahimsa and pass in it, and so on. The 
yamas and niyamas signify the completion and achievement 
of that class in your life. 


Creating positivity 

Even when you do the physical practices, whether asana, 
pranayama or shatkarma, if you keep these yamas and 
niyamas in mind and adjust your practices according 
to them, you will progress on the path of yoga. These 
behaviours will then become a natural part of your life. 

In the Adhyatma Samskara Sadhana Satra, the effort 
is to know and understand the yamas and niyamas that 
can become a part of your lifestyle. Therefore you will not 
find the yamas and niyamas that we discuss here in the 
Yoga Sutras. During this program, we also try to understand 
how these qualities can be gradually adopted in life, as 
per individual capacity, and become a part of your nature 
and behaviour rather than remaining as philosophic ideas. 
That is the purpose of this program. In the past Adhyatma 
Samskara Sadhana Satras, we have covered four pairs of 
lifestyle yamas and niyamas. 


Manahprasad and japa: The first was manahprasad 
and yapa. Manah prasad means happiness and japa means 
immersing the mind in the mantra. 

As a yama, practising happiness requires a process of self- 
observation. Ask yourself, for how many hours or minutes 
in the day are you happy and unhappy. You vill find that in 
twenty-four hours, you experience only an hour or half an 
hour of real happiness. The rest of the time you are thinking, 
‘I have this problem. I have this stress. Why is this not 
happening? How could that person speak to me like that?” 
You are not happy. 

Happiness is the armour against suffering. If you wear 
the armour of happiness, you will never experience pain 
or suffering. Happiness is the first step to make your mind 
positive. It is easy to go into negativity at any time and it is 
a sadhana to maintain your positivity. That sadhana is of 
manahprasad. 

Japa is the niyama to develop the ability to disconnect 
from the world. For twenty-four hours you are connected to 
the world. Even when you sleep at night, you are thinking of 
your problems. When you wake up in the morning, you gear 
yourself up to face the problems of the day. You see yourself 
surrounded by problems all the time and you are not able to 
break avvay from the world or from the psychological stress 
it gives you. This break can be made vith mantra yapa. For 
ten minutes, you can forget yourself and your problems, and 
think of your ishta or guru while doing mantra japa. For ten 
minutes you can disconnect from the world, and these ten 
minutes out of the tvventy-four hours of the day vill bestovv 
peace on you. 

Many people say that it feels nice to do mantra Japa. 
That feeling comes not due to the mantra but due to 
disconnecting from the world. The mantra only becomes 
the medium, it becomes a motivational factor to break your 
connection with the objects of the world. When you are 
able to disconnect from the objects that cause agitation and 
stress, then you experience peace. The mantra did not give 
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peace, the mantra only brought a break in a condition. The 
experience of peace simply followed from that. 

Kshama and namaskara: The second pair of yama and 
niyama is kshama and namaskara. Kshama, "forgiveness, 
means keeping the reactive nature under control. One who 
does not have any control over the mind cannot forgive 
anyone, for such a person is always troubled, dissipated and 
self-destructive. 

Namaskara signifies humility. When you see someone, you 
should at least smile and say hello. To acknowledge someone 
is namaskara. It is not folding your hands before someone. It 
is acknowledging someone, smiling at someone. The feeling 
of intimacy and oneness that is created when you greet 
someone with happiness is namaskara. 

Danti and indriya nigraha: This is the third pair. Danti 
is mental restraint and ¿ndriya nigraha is sensorial restraint. 
An example: you are walking somewhere at night. There is 
a rope lying on the road and you think it is a snake. At that 
moment, your mind and senses both react. The mind says, 
‘It is a snake!’ and the senses immediately act to jump away. 
Both the mind and the senses become hyperagitated. Now, 
if you split the two, the mind and the senses, what will be the 
reaction? If the mind is relaxed but the senses are excited, 
what will be the reaction? Or if the senses are relaxed but the 
mind is excited, what will be the reaction? One will control 
the other. The mind will say to the senses, “Why are you 
jumping up and down? It is all right, settle down.’ This is 
called danti and indriya nigraha. 

You do not have to make an effort for the two separately. In 
your normal reactions and responses, if you try one, the other 
will follow automatically. If the mind knows it is a rope and not 
a snake, the senses will naturally become quiet. If the senses 
are experiencing heat and you walk into a cool room, the 
senses will experience comfort and the mind will also become 
comfortable. In this way, they mutually support each other. 

Adweshta and maitri: Separation and distance between 
people is caused by dwesha, dislike. By dissolving that dwesha 
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and coming to the state of adweshta, you dissolve the 
separation and the feelings created by the separation. You 
no longer think, “This person is my enemy. I do not like this 
person. I don't like his behaviour. That person is a crook.’ 

In dweshta there are opinions and judgements; in 
adweshta there are no opinions and judgements. In dweshta, 
people will look at your son and say, “He is a rogue.” In 
adweshta, the mother will say, “He may be a rogue, but he 
is my son and I love him.” The bhava, the feeling, changes. 
VVhen you think of someone as a rogue, the feeling is that 
of enmity. VVhen you think of them as your ovn, then that 
enmity is not there, instead there is a feeling of oneness. 
When the feeling of oneness is experienced, you do not 
look at the faults, rather you try to help others out of their 
problems. 

Maitri is friendliness. It is a state of mind where you 
establish a relationship of friendliness with everyone, in 
which there is positivity, purity, and which helps the other 
person to grow. 

These are the four pairs of yamas and niyamas that vve 
have taken up so far. In this Adhyatma Samskara Sadhana 
Satra, the yama and niyama we will discuss are bhava shuddhi, 
purity of intention, and titiksha, the ability to endure a 
contrary situation by balancing it out. These two are also 
mutually supportive qualities. 


Practical Transformation 


26 June 2017 


peaking in practical terms, the human journey cannot 

be towards God or the Supreme Self, unlike what 
philosophers tell you or what is generally stated in society. 
You do not have a GPS that can take you to God. Therefore, 
in yoga it is said that the journey of life is from tamoguna to 
sattwa guna. 

People are not willing to bring about a change within 
themselves. They are only looking for something that will 
give them instant peace. If they practise meditation, they 
want instant peace. If they come to a guru, they want that 
their problems should be solved instantly. If they go to 
God in a temple, they want that just by bowing down their 
head all their suffering should cease instantly. These kinds 
of thoughts and actions indicate that despite having an 
intellect, human beings do not know or understand the path 
to follow in life. The emphasis on practices, whether asana, 
pranayama or meditation, also caters to this instant-relief 
mindset. 

The practices are no doubt necessary, as they provide the 
foundation and are helpful methods to have the experience 
of peace. However, only by practising a method you cannot 
reach the goal. You cannot say, “I am practising asana for fifty 
years therefore I should attain moksha” or “I am practising 
pranayama for a hundred years therefore I must also attain 
moksha.” You cannot have peace by practising asana and you 
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cannot experience meditation by practising pranayama. A 
method will give you only vhat it is intended for. 


The realm of transformation 

Since the World Yoga Convention in 2013, during the Yoga 
Chakra and the Adhyatma Samskara Sadhana programs, 
we have been discussing how to bring about mental, pranic 
and inner transformation. The process of transformation 
begins by acquiring the right samskaras, and samskaras do 
not belong to the gross dimension. By practising asana and 
pranayama alone you cannot acquire good samskaras. To 
know and understand samskaras requires self-observation 
and self-analysis, and to observe and analyze yourself there 
has to be awareness and alertness. 

The yamas and niyamas become the medium to practise 
self-observation and self-analysis. Up to now we have taken up 
four pairs: manahprasad and japa, kshama and namaskara, 
danti and indriya nigraha, advveshta and maitri. Nov our 
topic is bhava shuddhi and titiksha. All these yamas and 
niyamas bring about a qualitative change in life. Make the 
effort to understand them in a way that they don't just remain 
ideas, but become practices that you can adopt in daily life. 


Understanding bhava 

What is the meaning of bhava? Generally, people associate 
it with emotion. The word bhava comes from the root bhu, 
which means “to be’. Therefore, bhava means ‘what you are”. 
Bhu indicates the final product, even earth is denoted by 
the word bhu. There is no further evolution, it is the final 
product, the final tattwa. Bhava is also the final product. It 
is not just mental; it is physical, mental, emotional, pranic, 
spiritual, all aspects included. There is another word that 
emerges from bhava: swabhava, inherent nature. Is your 
swabhava physical, mental, pranic or spiritual? Which aspect 
is it associated with? All aspects. Thus, the state of the total 
personality is called bhava and the expression of the total 
personality is called swabhava. 
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When you say, “This person has a nice bhava,” what 
does that mean? That person's whole personality reflects 
joy, peace, luminosity. Similarly, when someone does 
not have a nice bhava, their whole personality reflects 
harshness, unhappiness, lack of peace. These changes that 
can be perceived in the facial expressions, body language, 
behaviour, speech or any other expression, indicate the total 
condition of the body, mind and pranas. 

An example: fear. In the state of fear, is it only the body 
that is affected or is the total personality affected? In anger, 
is it only the speech that is angry or is your total nature and 
personality — body, mind and everything else — that is angry? 
That lack of restraint is experienced in every aspect of the 
personality in the state of anger. The expression of your 
bhava is not only through words but through your complete 
behaviour. Whatever bhava is influencing you, you spread 
that all around. You express that to the world: at home to 
family and friends, or outside to co-workers and even to 
strangers. That influence goes from the body to the spirit. 

There is an expression in Hindi. When you see someone, 
you say, Usaka haav-bhava acchha hai or Usaka haav-bhava 
acchha nahi hai. His ‘haav-bhava’ is good, or not good. Haav 
is Just a phonetic prefix, but the term bhava is used in this 
way to denote the total personality. Therefore, when you are 
looking at your own bhava, you have to also look at your 
total personality with awareness. That does not mean that 
you become dejected and guilty that ‘Oh I am like this and 
like this. How can I ever change?’ No, there should never be 
any guilt when you do self-analysis. The biggest weakness 
is self-reproach. When that comes, a person goes into 
depression. If there is no self-reproach, then by maintaining 
your awareness, you are able to find the way. 


The process of bhava shuddhi 


Look at how beautifully yoga presents its concepts. First you 
are told to practise danti and indriya nigraha, adweshta 
and maitri, and then you come to bhava shuddhi. With the 
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former, a certain degree of restraint and positivity come in 
and then it is easier to know, analyze and work with your 
bhava. 

Bhava shuddhi denotes a process to purify the bhava that 
is influencing the total personality. When that process is 
complete, you attain a shuddha bhava. Thus, bhava shuddhi 
is the process and the outcome is shuddha bhava. 

To understand and practise bhava shuddhi, you have to 
recognize the bhavas at all levels of your personality. Most 
of the time, the bhavas that are expressed are tamoguni, 
negative. What disturbs you and causes suffering and pain 
is not the positive qualities but the negative qualities. If you 
do good, it will not agitate you; if you do something wrong, 
it will. If you are happy, you will not feel disturbed; if you are 
sad, you will feel disturbed. 

Whenever you are disturbed, it is not due to a positive 
quality; it is due to a weakness, a shortcoming, a negativity. 
The negativity does not signify rajoguna or sattwa guna, 
it signifies tamoguna. It is an expression and influence of 
tamoguna. Therefore, in bhava shuddhi, you have to first 
observe your negative acts and negative thoughts, not your 
good acts and good thoughts. Look at your negativities, 
faults, weaknesses; they are the tamasic behaviour of your 
mind which express in the form of jealousy, hatred, desire, 
anger, greed, etc. When you begin to change and purify 
them, that process is bhava shuddhi. In Hindi it is said, 
Paap ka aayina dekhana padhata hai — You have to look at the 
mirror of your faults and then clean it. You have to look at 
the mirror of your tamoguna and then clean it. That takes 
energy, strength and capability. 

When a rocket is sent into space, the most critical point 
is breaking free of the gravity of earth. Once that happens, 
then it can travel freely in space. It is not difficult to rise 
above earth, but it has to work the hardest to be free of the 
gravity of earth. In the same way, a human being has to work 
the hardest to break free of the gravity of tamoguna. That 
is where people fail, for they are not able to face their own 
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negativity. If they somehow happen to see it, they will not 
think of themselves as the source but blame it on someone 
else. Everyone believes they are pure and pristine. They say, 
“Tam reacting due to someone else's behaviour. It is not my 
own nature.” It is due to this mindset that people are unable 
to cross the line of tamoguna or understand rajoguna, and 
sattwa guna remains a mere fantasy. 

In the process of bhava shuddhi, it is the negativities 
in life that you have to identify without any guilt. Tulsidas 
said, Mo sama kauna kutila khala kami — “Who is as crooked, 
devious and lustful as me?” You may think, ‘How can a saint 
experience all this?” Such thoughts are not relevant here, 
you have to understand why he said this. His words are an 
indication that no matter what you do and how evolved you 
think you are, the limitations of human existence and the 
negativities of life can still be there. However, that should not 
deter you. Every time a negative situation comes, face it and 
go on marching ahead. 

Sri Swamiji also used to say that if you fall a thousand 
times, pick yourself up a thousand times and keep valking 
with a smile on your face. If you fall down and insist on 
crying, “I have fallen into a ditch. How can I go on in the 
Journey? Please find me a solution, tell me the way out,” then 
you cannot be helped. A person who falls but believes that 
he can rise again, will make the effort to rise up. This is the 
meaning of looking at your negativities. 

People find it hard to do this, therefore they say, “VVe 
will only do asana and pranayama.” As mentioned earlier, 
you cannot attain peace by practising asana and pranayama 
since their purpose is not attainment of peace, their 
purpose is attainment of health. If your aim is to establish 
yourself in sattwa guna, then asana-pranayama will not 
help you. For that you require self-observation. This self- 
observation is not jnana yoga. This is specifically bhava 
shuddhi, as here you have to be avvare of every level of 
expression. 
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Bhava and prana 

To practise bhava shuddhi, another point should be clear: 
bhava is deeply linked to prana. If I ask any of you how many 
kinds of prana are there, you will reply, “There is mahaprana 
and then there is prana, apana, samana, udana, vyana.” If 
I ask, is there a subtler level, you will reply, “There are the 
upa-pranas: devadatta, dhananlaya, krikara, naga, kurma.” 

This understanding of prana is limited. Until nov, vve 
have associated prana only with the body. Apana governs 
one region of the body, samana another region, and so on. 
The concept we have followed is that pranas are related to 
the body and they are meant for activation of different body 
functions. There is one more concept which we have heard 
of but not understood: chitta shakti. 

Chitta shakti is also prana. Prana shakti is gross and 
chitta shakti is subtle. All the different physical pranas are 
together called sthoola sharira prana and all the subtle 
pranas come under chitta shakti. Chitta shakti is not the 
mind; it is subtle prana and it has five sub-divisions. 

The first is manas-buddhi prana, which governs the 
thinking process and the intellect. It is the prana of the 
surface mind, the uppermost level of the mind, with which 
you connect and deal with the world. "The second is chitta- 
ahamkara prana, the prana that governs the deeper mind. 
The third is sukshma sharira prana, the prana that governs 
the psychic body. The fourth is karana sharira prana, 
the prana that governs the causal body and the higher 
ayvareness. The fifth is ananda sharira prana, the prana that 
governs the bliss body. All these come under chitta shakti. 
Finally, there is poorna prana, the sum total of all the chitta 
shakti pranas and the physical pranas. Thus, the pranas can 
be listed as: 

1. Sthoola sharira brana — body prana, including prana, 
apana, etc. 

2. Manas-buddhi prana — surface mind prana 

3. Chitta-ahamkara brana — deeper mind prana 

4. Sukshma sharira prana — psychic body prana 
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5. Karana sharira prana — causal body or higher awareness 
prana 

6. Ananda sharira brana — bliss body prana 

7. Poorna prama — the prana reflected as the sum total of all 
the pranas. 

Up to the fourth level, from sthoola sharira prana to 

sukshma sharira prana, one can make the effort to change, 

balance and awaken the respective pranas. Beyond that, you 

cannot control; whatever happens at those levels happens 

spontaneously. 


Preparing for bhava shuddhi 

Practising bhava shuddhi as a yama requires you to observe 
both the existing condition of the mind and the prana. 
That is the preparatory sadhana. When there is a balance 
between the state of mind and the state of pranas, then the 
foundation for bhava shuddhi is ready. In addition, you have 
to also be aware of the state of the body. Thus, three things 
have to be observed to practise bhava shuddhi: body, mind 
and pranas. 

The process begins with trying to change the tamoguni 
nature, and that takes the maximum effort. People think 
that Just by practising antar mouna they can change their 
nature. Even we have said that when you are undergoing 
some negative state, practise antar mouna. But now the 
understanding is developing that you have to go deeper if 
you really want to bring about inner transformation. Antar 
mouna is a different process which has its own purpose, but it 
will not bring about bhava shuddhi. It will only prepare you 
for bhava shuddhi. In antar mouna you are observing your 
thoughts whereas the process of bhava shuddhi begins with 
observing your body, prana, mind - all three. 

Whenever there is distortion or imbalance in any one of 
the three, your expressions become narrow, negative and 
limited. What is the reason that you are not able to look at 
yourself or change yourself? The only reason is that you are 
looking at the whole mountain. Instead, if you first look 
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at one item in the mountain and try to manage it, you will 
succeed. An example: if you have to pave a way through a 
ground which has rocks, weeds and sand, first you remove 
the weeds, then dig the ground to even it out to the extent 
possible, then remove the big rocks. If needed, you use 
dynamite at this stage to shatter the rocks. Hovvever, you 
have to move progressively by understanding the correct 
procedure. You cannot clear the whole ground with a hoe at 
one go. 

You have to work in the same way with body, prana and 
mind. For the body, do your asanas so the physical blocks 
are removed and the pranas can flow properly. Here you are 
managing the physical pranas, the sthoola sharira prana. 
Then with pranayama, these sthoola sharira pranas are 
activated. Next you practise meditation, say antar mouna, 
and the mind becomes quieter, the mental dissipations are 
removed to some extent. After this you can move into the 
actual practice of bhava shuddhi. 


The downward flow 


The most important aspect of bhava shuddhi is to connect 
with karana sharira, the causal body, the realm of higher 
awareness, and ananda sharira, the bliss body, and then 
bring that experience down into the other levels. Until 
now you were making the effort to go from the lower levels 
to the higher levels: from body to mind to higher mind. 
In bhava shuddhi, you have to do the opposite. However, 
before you can do that, you have to prepare yourself by 
doing other practices so that the lower levels are balanced 
and harmonized. 

With asana and pranayama, your pranic channels are 
opened up and the pranas begin to flow smoothly. Your 
practices of meditation quieten the agitations of the mind to 
a large extent; the agitations have not come to an end, but 
they have been quietened. After this comes bhava shuddhi. 
Now, without bothering about the body or mind, you go 
directly into the higher awareness, the karana sharira prana. 
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It cannot be accessed through control, but only through 
faith. The lower levels where you make the effort can be 
controlled, but here it is only faith that carries you. 

Using the vehicle of faith, you go into this prana, activate 
it, and this becomes your pathway to reach even higher, 
into the ananda sharira: the realm of ananda, joy, peace 
and contentment. Then you bring that ananda bhava down 
into your vijnanamaya kosha, manomaya kosha, pranamaya 
kosha, annamaya kosha, and maintain it. You have to travel 
down from that higher level and purify each level as you 
come down. You have to create psychic purity, pranic purity, 
mental purity, purity of thought, emotion, every aspect. 

If you try to go from bottom to top, you will not be able 
to grasp that shuddha tattwa, the pure element, for the pain 
in the foot will keep drawing your attention. Therefore, after 
working with body and mind, you have to simply drop it all 
and go straight up. Then you will be able connect with that 
purity, and thereafter slowly, gradually, bring it into each 
level and establish it there. That purity will help you see your 
reactions and responses to different situations and objects at 
each level and develop an understanding of how to manage, 
balance and overcome them. 

When you are swimming in the ocean with a boat to 
accompany you, and you become tired, the boatman throws 
down a floating tube. You rest for some time on that tube, 
recharge yourself and then swim again. Here, the tube is 
thrown down by the boatman from the boat above, you 
cannot access it by yourself from where you are. That is how 
you have to look at bhava shuddhi. You don’t continue to 
struggle at the lower levels. You go directly into the higher 
level, catch hold of a positive quality there and bring it down. 
“Peace! What are you doing there? Come into my mind.” If 
it is not coming into your mind, then recognize the obstacle 
and clear it. 

If you are worried about your marriage, then say, ‘It will 
happen whenever it has to happen’ and free yourself of the 
worry. Second problem: you don’t have enough money to 
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eat. Say, “1 can polish shoes and earn enough to buy me a 
meal’, and free yourself of the anxiety. In this way, whatever 
situations are causing mental disturbance, keep finding 
solutions for each one and keep freeing yourself from those, 
not that you sit down dejected. You should have the ability to 
say: Tam not going to die of hunger. If needed, I can polish 
shoes at a train station and earn a few rupees to buy me a 
cup of tea.’ Your thinking should always be: T am able, I can 
do it.’ The problem is, people don’t think like that. They 
keep crying and weeping, ‘I don’t have money. What will I 
eat? How will I live?’ That is because they are stagnant at the 
lower levels. 

With the practice of bhava shuddhi, when you bring the 
positive qualities from the higher level into your pranic, 
mental, sensorial levels through which you express yourself, 
and establish them there, the tendency to cry over your 
circumstances automatically dissolves. The circumstances 
don’t change, but your attitude and bhava changes, and 
you are able to see them in the right perspective and find 
the right solution. This is how it becomes a process of 
self-observation and self-purification. There is effort in 
going upstream, but when the flow of positive qualities is 
downstream, it is effortless and natural. 


Commanding the lower koshas 

Bear in mind that a strong person will always rule over a 
weaker person. In the same way, a stronger kosha will rule 
over other koshas. If your anandamaya kosha is strong, 
then it will rule over vijnanamaya, manomaya, pranamaya 
and annamaya koshas. That experience of ananda will be 
present at all levels: your little toe will also smile. If your 
vijnanamaya is the strongest, that will govern all the other 
koshas and you will perceive everything from the psychic 
point of view. Whatever is powerful will govern the others. 
Right now your annamaya is the strongest, that is why you 
are fixated on your backache. For some of you the mind level 
is the strongest so everything becomes a mental experience. 
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If you are able to go into the higher koshas and make them 
stronger, then they will command the mind and body. 

You have to follow a two-way action. One action has to 
be through hatha yoga, raja yoga, kriya yoga and other 
practices: to remove the blocks and prepare the body, mind, 
senses and emotions. The second action is to bring down a 
higher, pure experience into the lower levels and stablilize 
it there. The subject of this Adhyatma Samskara Sadhana, 
bhava shuddhi, is the second process. Right now we are not 
discussing the method of going up. İt is not about changing 
a negative quality: that happens when you go up. This is 
about stabilizing a positive quality, and that happens when 
you come down from up. Therefore, bhava shuddhi is a 
process of sthapama, establishing or stabilizing yourself in the 
pure, the auspicious, the positive. 


Understanding 
Bhava Shuddhi 


27 Jume 2017 


Bhava shuddhi means internal purification, or, in general 
terms: balancing and harmonizing the emotions and senti- 
ments. To understand bhava shuddhi you have to understand 
what is bhava. 


What is bhava? 


Bhava is generally translated as sentiment, feeling or 
emotion, a condition, a state. It can mean different things 
depending on the context. However, if you look into 
Sanskrit, the word bhava comes from the root bhu, which 
means ‘to be’. “Io be’ indicates something that has come 
to its completion. For example, in the Gayatri mantra, the 
first bifa mantra, Om bhu, means stability and earth. The 
earth is the final product of evolution; there is no other 
product beyond earth. Thus, bhu is acquiring an identity and 
experiencing and realizing that identity, being that identity. 
Bhu means this is what you are, this is what you become. 
From this perspective, bhava literally means ‘being’, being 
the person you are. Another derivative of this is swabhava, 
which translates to nature. The prefix swa means ‘me’, ‘self’, 
so swabhava is the nature of the self. Swabhava is identified 
as nature and bhava is identified as the condition in which 
you are. 

The bhava or swabhava is not only emotional, it reflects 
the whole state of your being: physical, psychological, pranic, 
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Internal, and also transcendental. All the different koshas of 
the body experience the same bhava, the same nature of what 
you are at a given moment. A gross example: the experience 
of fear or anger. Are they limited only to the body, mind and 
prana? Or do these conditions influence the entire range of 
human expression? If there is fear, its effect is experienced 
in annamaya, pranamaya, manomaya, vijnanamaya, at all 
levels. The fear becomes the bhava, the condition that you 
are living in. Similarly, if there is anger, it is physical, pranic, 
psychological: you are living the same bhava at all levels. 
When you live the same bhava continuously, it becomes 
your swabhava. It becomes your innate nature in the course 
of time. It is not only one aspect of your life that becomes 
affected by a bhava, but the entire personality at all levels. 
Therefore, bhava shuddhi is purification of all these 
conditions. I am not using the word ‘emotion’ or ‘sentiment’; 
I am using the word ‘condition’, a condition which is 
overpowering the whole nature. Bhava shuddhi is the effort 
made to purify these conditions. After their purification, 
you attain shuddha bhavana, the pure condition. Thus, bhava 
shuddhi is the process and shuddha bhavana is the result. 


The beginning of bhava shuddhi 


To practise bhava shuddhi, you have to recognize the 
existing bhava at all the levels. That is stage one of 
developing that avvareness. You have to recognize the 
negativities. In fact, I would not use the word negativity here, 
I would use the phrase “obstructions to positivity”. Those 
things that create obstructions in the expression of your 
positivity have to be seen. VVhatever creates obstruction is 
not negative. Everything cannot be judged as negative and 
positive, good and bad, black and white. You should not even 
attempt to classify things as negative or positive, for that 
is only from your perception, your level of understanding. 
That is why I am calling them obstructions to expression of 
the positive nature. These obstructions are what you have to 
become aware of in bhava shuddhi. 
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The human nature is basically tamoguni. This tamoguna 
Is like the gravitational field of the material nature. As long 
as you are in this gravitational field, the tamoguna qualities 
will be predominant. Tamoguna highlights the instinct of 
survival and your awareness about yourself. ‘I’ becomes the 
centre of your awareness. Your needs become the centre of 
your life. This self-oriented awareness is tamoguna. In such 
awareness, the behaviours and expressions are tamasic. When 
you are in this dimension, you find that there are many 
obstructions in the expression of your positive and creative 
nature. These obstructions or impediments can come up in 
the form of a mood, a condition, a thought, an emotion, a 
response, a reaction, anything. 

Thus, in bhava shuddhi you have to observe not the 
positive you but the obstructed you. You have to observe the 
obstructions: ‘I am feeling this wave of anger. I can feel the 
rise of my blood pressure. I can feel the heat in my head. I 
can feel the tightening of my body in that wave of anger.’ 
At that moment, instead of giving in to the emotion, to the 
condition of anger, stop. Separate yourself. Observe. Only 
when you are able to observe and see the obstruction in you, 
can you rectify it. Those of you who have seen the movie 
Star Wars will know that Luke was a Jedi fighter and he 
could fight very well. However, when he goes to Yoda for the 
final teaching to become the master, he has to confront his 
negative self. Similarly, in the practice of tattwa shuddhi, the 
papa purusha is identified, not the punya purusha. You have 
to have that strength and the courage to look at yourself 
from the perspective of negativity only. That is when you can 
practise bhava shuddhi. 

People think that this can be attained with practice of 
techniques like antar mouna, yoga nidra, and so on. No, 
antar mouna is not in relation to bhava. Antar mouna 
limits itself to thought-patterns only. It does not go into 
the conditions. Thought-pattern is only one activity, 
representing the manas. It does not include the pranic, the 
physical, the vijnanamaya or the anandamaya levels. It is a 
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one-dimensional activity: mental. All these practices that 
you have done so far will not lead to bhava shuddhi, as no 
training has been given to observe the conditions. 

In antar mouna you are taken through seven stages, 
starting from the basic cultivation of avvareness to the last 
stage of being able to guide the thoughts. Nov, bhava 
shuddhi comes after having gone through the practices of 
pratyahara. Here, one has to be able to develop the ability 
to observe the obstructed self, the negative self and flood 
it with positivity. In other practices, you are told to identify 
a negative and convert that into the positive. In bhava 
shuddhi, you have to identify the negative and flood it vith 
the positive, not convert it. There is a difference between 
conversion and flooding. This has to be understood in the 
right context. 

All other yoga practices support reaching the condition 
of bhava shuddhi. Many times people ask, “When I 
practise my yoga, my meditation, I become acutely aware 
of the suppressed and the restrictive, the limiting and the 
negative in me. How do I deal with that?” Until now, no 
precise answer has been given to this, as the process was not 
revealed. Now the answer can be given: the way to manage 
the negativity that stems from your becoming self-aware, lies 
in bhava shuddhi. 


Bhava shuddhi and prana 

Bhava shuddhi is intrinsically related to prana. It is closely 
connected to the pranic behaviour and expression, and 
sometimes it even becomes difficult to identify which is 
the inner condition and which is the pranic condition. For 
example: anger. When you are experiencing anger, what are 
you experiencing in your physical body? Prana: hyper-active, 
agitated prana. A mental state of anger is being converted to 
a pranic activity in the body. It is creating a response which 
is pranic in nature. Another example: fear. You see a snake 
at night and you are ready to run a hundred kilometres an 
hour. It is not the mind that makes you do it; it is the prana. 
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The fear is mental, but the response to fear is pranic. Anger 
is psychological, but the response to anger is pranic. 

There are many different levels of prana. The pranas 
that operate in the body are different from the pranas that 
operate in the mind. You know that prana at the cosmic 
level is identified as mahaprana. You know that prana in the 
physical body is classified as prana, apana, samana, udana 
and vyana. You also know that the lesser functions of the 
body like sneezing, belching, blinking, etc. are governed by 
mini-pranas: devadatta, kurma, dhananjaya, krikara, naga. 
Beyond these physical groups of pranas, what other concept 
of prana do you have? None. 

Think about this: from mahaprana comes the material 
prana and the mental prana. The material prana is known 
as prana shakti and the mental prana is known as chitta shakti. 
Within prana shakti, you have identified prana, apana, samana, 
udana, vyana and also devadatta, kurma, dhananjaya, krikara, 
naga. What do you have in chitta shakti? Just one chitta shakti 
and nothing beneath? There are other pranas here too. 

There are different pranas that control the mental 
functions as well. They are identified as manas-buddhi prana, 
or the surface mind prana. It is the interactive mental prana 
which you are using right now. Then there is chitta-ahamkrara 
prana, the deeper mind prana. Beyond these are sukshma 
sharira prana, the psychic body prana, karana sharira prana, 
the higher body prana, ananda sharira prana, bliss body 
prana, and finally, poorna prana, the whole prana. 

The physical prana is the sthoola prana, the gross prana, 
and six pranas have been identified as subtle pranas. Just 
as prana, apana, samana, udana and vyana are identified at 
the physical level, in the same manner manas-buddhi prana, 
chitta-ahamkara prana, sukshma sharira prana, karana 
sharira prana, ananda sharira prana and poorna prana have 
been identified in the subtle dimension. 

Another understanding that you must have is that the 
prana from sthula sharira up to sukshma sharira, four levels, 
can be tamasic, rajasic or sattwic: interchangeable. Up to 
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these levels, you can guide and control them. Beyond that, 
from karana sharira upvards, in the remaining three levels, 
the pranas are always pure. 

To practise bhava shuddhi, you have to recognize the 
state of prana at each of the lower levels. If the prana is 
tamasic, it has to be sattwicized. Coming back to the example 
Of anger. If you are experiencing a wave of anger where 
the pranas are highly agitated, how can they be pacified? 
Through reflection on thought? No. It has to be done by 
some other method, for it is when all the pranas are in 
harmony and sattvic that you achieve bhava shuddhi. The 
physical condition, the mental condition and the subtle 
conditions, all combine to create a bhava. 


Bhava shuddhi and pratyahara 

There is a sentence used in Hindi, “Usaka hava-bhava achha 
ha” — “This person has good hava-bhava.” The sentence is 
used quite commonly to denote the nature of an individual. 
If somebody’s hava-bhava is achha, it means that he or she 
has a pleasing, optimistic, joyous and uplifting personality. 
You are referring to the whole nature of the individual, not 
to any specific aspect. Therefore even in this context, the 
idea of bhava, the condition, is identified and recognized by 
another person. 

The condition is something that you are expressing, 
and the aim of bhava shuddhi is the changing of the lower 
conditions into better, higher conditions. When you want 
to change your negatives, or the obstructions, to something 
positive, many times you feel that you are not able to, and 
you keep falling back in the same old pattern. Whenever a 
trigger comes, the same pattern gets reactivated and you 
again go through the same suffering that you have been 
through previously. That is because there is no awareness of 
bhava shuddhi. You have to recognize that bhava shuddhi is 
the last component of pratyahara before dharana begins. 

Once you go through the initial stages of pratyahara and 
develop the ability to observe yourself, then you move into 
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other aspects. bor example, when you begin to practise yoga 
nidra, you are at first developing the ability to experience 
and visualize your thumb, first finger, second finger, 
third finger. If you go deeper, then it is the expertence of 
lightness, heaviness, pain, pleasure, heat, cold. You can go 
even deeper into the experience of visualizations and living 
those visualizations. Gradually you are working with each 
aspect of the mind to strengthen that area. From cultivation 
of awareness in yoga nidra, you move into other practices. 
You practise antar mouna, thought observation, and then 
eventually go into different techniques of concentration 
and meditation. After going through it all, before entering 
dharana, you come to bhava shuddhi. 

All other practices of pratyahara converge in bhava 
shuddhi to create a condition which you have to observe and 
deal with as a total unit. In other practices of pratyahara, 
you are dealing with individual components of the mind. 
If it is ajapa japa, it is breath and mantra, nothing comes 
in between. If it is chidakasha dharana, you are only seeing 
the chalk and the blackboard, nothing comes in between. 
If you are doing antar mouna, you are only dealing with 
the thoughts: observing, stopping, creating. Nothing other 
than that. All these individual components which you have 
practised in the past in different groups of meditations, 
converge together and give the idea of the individual as one 
whole integrated unit. Bhava shuddhi begins from that point 
onwards. After bhava shuddhi, one moves into, or rather 
slides smoothly into, dharana. One slides smoothly into 
dharana as the background is ready. 


Flooding, not converting 

As mentioned, you can access only four levels of prana from 
where you are: the sthula sharira prana, the manas-buddhi 
prana, the chitta-ahamkrara prana and sukshma sharira 
prana. These are the four steps that human beings can 
climb; they cannot climb to the fifth or sixth or seventh. 
Those rungs of the staircase do not exist, except in the 
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blueprint. That is because those three are beyond human 
effort. At the four basic levels, you can identify the prana, the 
mood, and work with them to gradually pacify them. There 
Is a gradual process of purification and harmonization of 
prana and bhava together. 

When it comes to the karana sharira, the area of 
luminosity and not of bondage, you don't have any control 
there. You can somehow move through the areas of bondage 
as they are self-created and therefore self-openable. You can 
open a knot that you yourself have tied, but not the ones 
about which you have no understanding. This is akin to the 
idea that Sri Aurobindo had given: grace has to descend, 
intellect cannot reach there. 

This is where the ideas of flooding and conversion come 
in. Conversion is going from bottom to up. Your thoughts: 
convert bad into good. Emotions: convert bad into good. You 
are converting. That you can do up to sukshma sharira. After 
that, you cannot do anythıng, for there is nothing beyond for 
you to convert. Or if something is there, you don’t have the 
ability to change that. At this point, something has to come 
down. 

Remember that a bigger force will always overpower 
smaller forces. A bigger power or strength wil always 
overpower little powers and little strengths. Therefore, if 
you bring down and flood the lower levels with the power 
of the higher levels, the whole being, the whole condition 
will be flooded. What happens when you take a shower? 
The water wets the whole body. If you use a mug and bucket 
Instead, only one area of the body may be wet, and you 
decide which part you want to wet. However, once you get 
Into a shower, you cannot decide which part will become wet; 
the whole body is going to get wet. Just as a shower floods 
everything, rains flood everything, grace also comes and 
floods everything. The flooding is where the real experience 
of bhava shuddhi takes place. 
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Purifying Ahamkara 


28th June 2017 


Wie is known as bhava or swabhava is a condition of 
your life. Fear is a condition, anger is a condition. 
Everything that you call an emotion creates an inner and 
outer condition. Love, compassion, joy, contentment, all 
these positive experiences also create specific outer, physical 
conditions and inner, mental conditions. 

The second point: bhava and prana are intrinsically 
related and can be influenced at four levels — the physical 
level, the surface mind level, the deeper mind level, the 
psychic level. Beyond this, there cannot be any control; you 
can reach the higher levels only through faith. 

The state of your bhava and prana has a strong effect 
on another element: ahamkara. As the bhavas and pranas 
undergo transformation, the ahamkara also undergoes 
transformation. It is not possible that your bhava and prana 
become sattwic but your ahamkara remains tamasic. As bhava 
and prana become sattwic, ahamkara also becomes sattwic. 
From its tamasic condition, it gradually becomes purer. 

Tamasic ahamkara is only for your own self, it is selfish, 
sattwic ahamkara is for others, it is inspired by selflessness. 
In tamasic ahamkara, you are only thinking of your own 
fulfilment whereas the actions that are inspired by sattwic 
ahamkara always add to the wellbeing of others. Sri Swamiji 
used to say that just as the river does not drink its own water 
and the tree does not eat its own fruit, a selfless person also 


29 


does not live for himself. The tree does not say, “As I am not 
able to eat my own fruits, let me produce less quantity, and 
while I am at it, also reduce the sweetness.” The tree does 
not conduct business, its nature is to give. That is also the 
nature of one who is established in sattwic ahamkara. 


Levels of ahamkara 

In the Sufi tradition, different state of ahamkara are de- 
scribed, and that description is relevant for everyone. 
The Sufi tradition does not belong to one religion, it has 
been influenced by many streams of thought. It combines 
the thinking of Vaishnava bhakti, Buddhism and Islam. 
According to its teachings, there are seven types of 
ahamkara. 

1. Bhrashta ahamkara: This is the basic and the most 
common experience. The cause of the suffering here is your 
own self. The distresses that you go through in life are not 
caused by any outer circumstance but by your own self. 

Sometimes it happens that while walking on the road you 
look at someone and find them smiling. As you walk away, 
you think, ‘Why did that person smile at me?’ You become 
self-conscious and wonder if everything is all right with 
you. It is possible that the person was smiling for their own 
reasons and you happened to pass by them at that moment. 
Yet you imposed their smile on yourself. It also happens 
that someone you know walks by you without acknowledging 
you, being caught up in their own thoughts, and you think, 
‘I was ignored! That person did not even greet me.’ Again, 
you are imposing a condition on yourself. Such self-imposed 
conditions are due to bhrashta ahamkara, corrupt ahamkara, 
or it may be called confused ahamkara. 

2. Dosharopi ahamkara: In the above, you were blaming 
the world. In the state of dosharopi ahamkara, you begin to 
blame yourself. 

Some time ago, someone came to the ashram with the 
idea of taking sannyasa. I said, “Stay here for a few days. 
Develop an understanding of sannyasa and ashram life, then 
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make your decision.” After some days, she came to me and 
said, “Swamiji, I have too many faults. I don't think that I can 
take sannyasa.” 

It is different when you admit your faults to improve 
them, but when you inflict pain and guilt upon yourself by 
looking at your shortcomings, the mind is tamasic. There 
are people who become influenced by a thought, feeling or 
situation and their emotional sensitivity leads them to self- 
accusation; they begin to believe they are the cause of that 
situation when it has nothing to do with them. There are 
even sects where self-flagellation is an accepted practice. 

All this indicates that the state of one’s mind is a form 
of ahamkara, which has arisen due to an imbalance between 
bhava and prana. 

3. Prerita ahamkara: This ahamkara is the result of some 
inspiration received in life. If I say to someone, “You should 
write a book; you have that ability,” they will suddenly walk 
with a lift in their step and tell whoever they meet on the way 
to the kitchen, “Swamiji told me to write a book!” This is not 
a negative thing. If you are praised, you do feel happy. The 
chest automatically puffs up, the voice becomes strong, the 
eyes become sharp, the face becomes alert. You glance left 
and right to check whether everyone is noticing that you are 
receiving importance. This is prerita ahamkara. 

The person is experiencing an inspiration here, so it 
is an expression of that inspiration, that motivation, that 
knowledge. A positive quality in you has been highlighted 
and therefore your self-image and self-prestige go up. This 
is neither negative nor positive. Do not see it in terms of 
black and white. This is a condition that you have faced and 
I have also faced. If my guru would say, “Niranjan, you have 
done well,” of course the chest would puff up; it was prerita 
ahamkara. 

When you connect with an inspiration, the entire 
character, performance, behaviour and thinking change. 
You become confident and connect with your inner ability to 
do and achieve. Therefore, ahamkara should not be seen as 
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something negative. Aham-akara: “This is my form’, “This is 
me’. That is the meaning. 

What people imply by ahamkara is more accurately 
denoted by the words ‘ghamand’ and ‘abhimana’. They 
contain a negative connotation, but ahamkara does not have 
a negative connotation. It is only an identity. The body, for 
example. Is it negative or positive? Neither. It is just one 
identity. Ahamkara is the same. 

In the story of Mahabharata, different kinds of ahamkara 
can be seen. Duryodhana had bhrashta ahamkara whereas 
Arjuna had dosharopi ahamkara which Sri Krishna trans- 
formed into prerita ahamkara. He told him again and again, 
“Fight. You have to fight for this and this.” That inspired 
Arjuna. Before that he kept blaming everyone and himself. 
Duryodhana, on the other hand, was the epitome of bhrashta 
ahamkara; everything in his life was for himself, he did not 
care for anyone else. 

Now, why did Sri Krishna transform Arjuna's ahamkara 
into prerita ahamkara before the war commenced? He could 
have simply blown the war-conch and said, “Whatever will 
be will be.” When something is prerita or inspired, it leads to 
a better conclusion. If you plan something, then its end will 
be as per your liking. If there is no planning, then you have 
no control over the outcome. If there is an internal analysis 
of the situation even when you have to pick up weapons 
to attack someone, your perspective becomes different. 
Externally you may be charging with a gun as the situation 
demands you do to do so, but internally you will be able to 
maintain the opposite mental state. This was Sri Krishna’s 
philosophy, that you must have the feeling of ahimsa, 
non-violence, inside you. You cannot truly harm anyone. 
Whatever is taking place, has already happened; you are not 
the cause of anything. Therefore, remain relaxed within, but 
externally fight with all your might. 

Sri Krishna has said two things. Inside, know that 
whatever you are doing has already happened in cosmic time 
and cosmic space; no one is alive, everyone has already died, 
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you are fighting with dead people. Yet, outside, do what the 
situation demands you to do. 

The Indian culture has always held two streams of 
thought: one is practical and the other is spiritual. The 
practical ideas are in keeping with the circumstances and 
the spiritual ideas are to maintain the balance and harmony 
of your mind. What Arjuna had to do was judicious, the 
outer circumstances demanded that he do that. Yet, Krishna 
taught him to not be influenced by those circumstances and 
maintain control of mind. 

4. Shanta ahamkara: When the spikes of mind reduce 
and you connect less with the pain and suffering, then 
the state experienced is called shanta ahamkara, peaceful 
ahamkara. Now you connect more with positivity and 
happiness. As long as you are unhappy, you cannot be 
peaceful; your mind remains distracted. 

When your whole personality is happy, your experience 
becomes: ‘I am at peace.’ Now you can tell all the afflictions 
of life to go away, for you are connected with joy. 

5. Prasanna ahamkara: When peace and joy come alive 
within, then you connect with a higher awareness or with 
your ishta and guru. Just like Chaitanya Mahaprabhu and 
Mirabai connected with Sri Krishna, Tulsidas and Hanuman 
connected with Sri Rama, Swami Vivekananda connect- 
ed with Ramakrishna Paramahamsa, Swami Satyananda 
connected with Swami Sivananda. The state that emerges 
when this connection is established is called prasanna 
ahamkara, blissful ahamkara. In that state there is no 
conflict, instead there is an experience of oneness with 
others. 

6. Sukhad ahamkara: When the connection of oneness 
takes place with prasanna ahamkara, then the next stage is 
that of sukhad ahamkara. Now you bring happiness to others; 
your presence becomes pleasing and your actions are for the 
wellbeing of all. 

7. Nirmala ahamkara: This is the state of a perfected 
being who is complete in himself. His ahamkara is pure. 
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Here the ahamkara has not been destroyed; in yoga we do 
not speak of destruction of ahamkara. If the ahamkara is 
destroyed, you will cease to exist. The ahamkara is purified 
until it becomes crystal-clear, nirmala. 


The test of ahamkara 


When two yogis meet, the parameter for their test of each 
other is purity of ahamkara. They do not test the other 
one’s capacity to meditate or sharpness of intellect. They 
see how nirmala the other person’s ahamkara is. They do 
not compete on how well the other one does asana or for 
how long they sit in samadhi. If you read the life-stories of 
Namadev, Tukaram, Mirabai or our own gurus, you will find 
that they were all tested for their ahamkara. That is why 
Kabirdas says: 


Nindak niyare rakluye, angan kuti chhavai; bin pani sabun 
bina, nirmal kare subhat. 


Keep your critics close to you, let their hut be in your 
courtyard. Your nature will be cleansed without soap 
or water. 


When someone criticizes you, then the reaction that you 
experience, which category of ahamkara does it fit in — 
can you observe that? There is a story about the Sufi saint 
Rumi. He was a spiritually accomplished master who gave 
many inspiring talks and helped many people. He was 
well known and respected in the whole society. One day 
his guru came, who was a wild dervish. He started living in 
Rumi's house following his own ways, observing no rules 
or social etiquettes. Slowly, Rumi’s reputation began to go 
down. People would say, “Look at how his guru behaves! 
Rumi is running after a madman. He has lost his senses.” 
In this way, Rumi faced a lot of insult and criticism. At that 
time his guru said, “This was necessary. As long as you 
were receiving praise and love from everyone, you were not 
looking at yourself. When you are criticized by everyone, 
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you begin to introspect and realize where you stand. It was 
easy to preach to others that “You must remain balanced in 
joy and sorrow’, but now that you yourself have no external 
support, you are forced to depend on God and take shelter 
in Him.” 

The same idea has been given in our scriptures and by 
the sages of our tradition. Do not just seek the company of 
someone who supports you and is a yes-man, but keep your 
critics near you. There will always be people who criticize 
you, irrespective of whether you do good or bad, who play 
the part of the kaliyugi “opposition”. If you can listen to what 
they say with a cool head, then you will know whether you 
are able to look at yourself and maintain your peace, purity 
and balance This is the test of ahamkara. 

Once Saint Tukaram reached home with a pile of sugar- 
cane. He placed the pile inside, sat down outside and started 
singing a bhajan. His wife had a rather aggressive nature. 
She came and saw that her husband was completely lost in 
his bhajans, so she picked up a piece of the sugarcane and 
hit him on the back saying, “You are not concerned about 
organizing the food or the chores in the house, you can only 
sing your bhajans!” Tukaram lifted up his head and said, 
“That was a good thing you did. I was going to break the 
sugarcane stick into two pieces for us to eat, but now you 
have done my job. You have saved me the trouble so I offer 
you my thanks.” 

If it were you in his place, what would your response 
have been? You would have picked up another piece of the 
sugarcane and returned blow for blow. Even if you did not go 
that far, at least a wave of anger would have risen. Be it for 
a moment, a negative feeling would have come up. Even if 
it were a siddha and he was able to stop himself from saying 
angry words, for a second a sour feeling would have come 
up. This indicates that the ahamkara is still bhrashta, limited 
to one’s own self; it is not as yet shanta, prasanna, sukhad or 
nirmala. 


35 


Step by step 
To practise bhava shuddhi to come to the state of nirmala 
ahamkara eventually, you have to go step by step. 

Step 1: Let's say, for some reason you are anxious. First, 
you have to be aware that you are anxious, that you are in the 
bhava of anxiety. The first step is identification of the bhava. 

Step 2: Try to observe what you are experiencing in 
your body and in your mind due to the anxiety. What 
you are experiencing in the body is prana: the heat, the 
rising up of the hairs, the current-like waves. What you are 
experiencing in the mind is bhava: the agitation, the distress, 
the disturbance, the quickening of thoughts, the inability to 
control the thoughts or see what is appropriate. 

Separate the two: prana and bhava. In an internalized 
state, separate the physical, pranic agitation and the mental, 
internal agitation. The second step therefore is separation of 
the physical and the mental. 

Step 3: Only observe the thoughts that are passing 
through your mind. Look at the nature of thoughts. Maybe 
you need money for something and there isn’t enough, so 
you think, ‘I will take a loan. No, I will borrow from my 
friends. No, I will borrow from my family. No, I will just 
stand at the marketplace and beg.’ Analyze this sequence of 
thoughts. Analyze the basis of these thoughts and what the 
inclination is. The basis is a need: financial. The thoughts 
that arise due to that need indicate a nature. You have to 
observe and know this nature of yours. By understanding it, 
you can be aware of the possible outcome. 

When you observe the distress and its possible outcome, 
the mind finds a direction and you can bring it under 
control. You can restrain the agitation. You can say to 
yourself, ‘I will make the effort to attain what is needed. I will 
not go into depression. I will keep walking.’ 

Step 4: When there is a certain amount of confidence in 
yourself, then take the next step, where you try to go into 
your deeper mind to understand the underlying reason for 
your negative bhava. It is not easy to go into the deeper 
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mind or to clearly see the underlying reasons, but you have 
to make the effort. If, for example, the bhava is that of anger, 
and you start asking yourself what the real reason behind 
the anger is, you may say, “1 am feeling angry because that 
person criticized me. That lowered my image before others.” 
Then you ask yourself, “Why does that bother me?” and you 
realize that your need for recognition was not met. 

The need for recognition is there in everyone, just as it is 
there in children. VVhy does a child come to you or express 
anger at you? Not for toffee or chocolate, but for love, 
recognition and friendship: three reasons. VVhen they want 
love, they come and ask you for something sweet, as sweets 
make the heart feel fulfilled. When you give a sweet to your 
child, don't you feel love? On another occasion, your child 
may come to you and say, “Mother, I have received very good 
marks in my exam.” Now he wants recognition. In another 
Instance, he may go to his friends and say, “Let us play.” Now 
he vants friendship. 

Thus, there are three main desires in life, whether it is 
a child or an adult. The only difference is, as an adult your 
thoughts come in the way whereas children demand without 
any thinking, for them it is natural behaviour. 

All these inherent desires create psychological obstruc- 
tions and you become disturbed. Therefore, in the fourth 
step, you have to know these deeper needs, without any 
reservations, justifications or guilt. 

Step 5: Up to now you were observing and trying to 
understand your given condition. Now, in the fifth step, you 
have to recall two points that I mentioned to you previously: 
one, a bigger vessel will always cover a smaller vessel; two, 
normally your effort is to go up from a lower level in your 
sadhana but in bhava shuddhi you have to come down from 
up. 

You begin with the body with your asana-pranayama 
practice, then gradually you go up into the mind, then you 
move up into the consciousness and the spirit. This effort 
takes you only up to the sukshma sharira, the subtle or 
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psychic body. There are four lower levels: the gross body, 
the surface mind, the deeper mind, the subtle body. They 
are all vessels. The gross body is the smallest, the surface 
mind consisting of manas and buddhi is the bigger vessel 
that covers the gross body. Chitta and ahamkara of the 
deeper mind cover manas-buddhi. The subtle body covers 
chitta-ahamkara. Therefore, the subtle body is able to 
influence all the other three. In your normal practices, you 
can reach up to here. Beyond this, there is no ladder. Now 
you have to make a leap into the highest level: the ananda 
sharira or the anandamaya kosha and bring it down to the 
other levels. 

What is it that you bring down? The sages tell us that 
you have to bring that highest tattwa, that highest element, 
down. You can transform the condition you are in simply 
by bringing that tattwa down. Therefore, after you have 
identified the condition of the lower four levels, you have 
to jump directly into anandamaya. Stabilize yourself in the 
experience of anandamaya and while you are there, catch 
hold of the antidote to the condition you are experiencing. 
If the condition is anger, then the antidote is peace. 
Allow yourself to experience that peace while you are in 
anandamaya. Forget about the anger after identifying and 
understanding it, cut yourself from it completely, and go 
directly into the state of peace. 

This peace is the kind of stillness one experiences when 
everything is over: the relaxation the body experiences and 
the coolness the mind experiences when all problems have 
come to an end. You have to awaken that experience in the 
form of peace in the anandamaya level. Then you bring that 
experience down into the subtle body, like rain that soaks 
everything. You have to develop and strengthen the quality 
of that experience. It should not just remain a thought, you 
have to immerse yourself in it, you have to become one with 
it, only then will you be able to bring it down. If you can 
do this, all your mental and pranic agitations will come to 
an end. If there is fear, you bring down the experience of 
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complete security: the experience that a child has when it is 
In the lap of its mother. 

In this way, the different tamasic bhavas are saturated 
with a sattwic bhava just as a sponge is saturated with water. 
The sponge is filled with air, as the water saturates it, the air 
is released from it in the form of bubbles. In the same vvay, 
the sattwa guna has to saturate the tamoguna; it has to seep 
through so the tamoguna is released in the form of bubbles. 
This is the method. If you are able to do this, you will find 
that in one session of meditation, your physical and mental 
conditions, your whole mood, will change. However, you 
have to be able to sustain that experience, only then it will 
become your nature. 


Sattwa over tamas 

In one sentence, the process of bhava shuddhi requires you 
to superimpose sattwa guna on tamoguna. The principle 
behind this is realizing how the mind, prana and ahamkara 
work together and how the three can be transformed. That 
is an important aspect of bhava shuddhi. 

You are aware that asanas affect the internal organs of 
the body, pranayama affects the nervous system, mudra and 
bandha affect the energy system. Just as every method of 
yoga affects a particular physical or mental organ, system 
or dimension, in the same way bhava shuddhi has an effect 
on the mind, prana and ahamkara. When there is purity in 
the three, it reflects as shuddha bhava. Therefore, you were 
told on the first day that bhava shuddhi is the method and 
shuddha bhava is the outcome. 
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Beyond Endurance 


30th June 2017 


To our topic is titiksha. What is titiksha? People 
translate it as endurance, patience, tolerance. However, 
do these words convey the true experience or essence of 
titiksha? No, for titiksha is a state of mind where different 
conditions come together to give rise to that experience. 

Tolerance means just one thing: tolerating something. If 
you are asked to tolerate something, then what is the bhava 
there? Rigidity. When you have to tolerate something, you 
become rigid, as you force yourself to undergo something 
that you don’t want to. There is no flow, ease or comfort in 
that condition. That is not titiksha. The other word used is 
patience, which means waiting. You say, “Have patience, wait 
for a while, give it time.” That also is not titiksha. Another 
word used for titiksha is endurance. You hold on in a given 
situation, you don’t retreat, and you keep making the effort 
to go forward. This also implies a certain amount of struggle, 
and is not titiksha. What then is titiksha? It is a combined 
expression of the above plus more. 


Being stable and comfortable 

There is a word in Sanskrit, sthaaitva, to be established in a 
state. That reflects the condition of titiksha. When you are 
able to accept a state and become one with it, that is titiksha. 
That state becomes established in your life and there is no 
opposition to it. Normally, if the conditions are contrary, you 
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oppose them. If it begins to get hot, you take off layers. If it 
begins to get cold, you wear warm clothes. However, if you 
are stable in a condition, then you don't even think about it. 
If you become aware that the fan is blowing hot air then you 
get up to switch it off, but if you continue to be comfortable 
despite the hot air then it does not distract you. This state 
of being stable in a condition is called titiksha. When your 
mind is diverted by the hot air, then there is no titiksha. 
The state of stability has now changed and you experience 
something else. 

An example. Recently I concluded the panchagni 
sadhana. The temperature went up to 75 degrees centigrade. 
Was I tolerating it, enduring it, struggling with it, opposing 
it — what was I doing? Even sitting under that temperature, 
there was an experience of joy. I did not feel the heat. The 
blood pressure did not go up, the brain did not fry, there 
was a State of harmony. How did that experience take place? 
It was possible as another element had become active to 
balance out the heat: water. The body would sweat and create 
the cooling effect, balancing out the heat. 

To continue in such a state of balance for one hour or 
six hours is titiksha. However, if I had continuously wiped 
away the sweat, then the body would have heated up and 
ultimately it would not have been possible to sit there. I 
allowed the sweat to form and do its work, therefore it was 
possible to sit easily for six hours. 

This is an example to indicate how it is possible to win 
over a situation comfortably. Usually if you have to tolerate 
something, a hardness comes into the mind and the nature 
of the senses becomes rigid. You are tolerating it, you don’t 
like it but you are forcing yourself to go through it. In 
tolerance there is no joy. It only causes depression, pain and 
suffering. In titiksha there is contentment and joy. If there is 
titiksha, then whether it is scorching heat or a lion’s roar — 
nothing will disturb you. Nothing will sway you from your 
path. 
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The sadhana of titiksha 


Another word that is used is sahansheelata. Sheel means 
nature and saham means tolerance. Therefore, the word 
means being endowed with the nature of tolerance. However, 
that nature has to be developed and that is the sadhana of 
titiksha. For panchagni, Sri Swamiji used to say that it takes 
five years to prepare: one fire each year. 1 started in that way, 
and in the first year the experience was that of restlessness, 
as the body had never been through that discipline, had 
never undergone that condition or environment. The second 
year, the restlessness had been overcome and now I had to 
face something else. The third year that vvas overcome and 
a third aspect had to be faced. In the fourth year, 1 became 
comfortable since I now had knowledge of the process 
involved. 

The point is, it is not Just about tolerating: you have to 
also modify and adjust yourself according to the situation. 
You have to live according to the discipline which that 
situation demands. Where there is opposition, there is no 
titiksha. It is only when you are able to accommodate with a 
situation, that titiksha is there naturally as your companion. 


Knowledge of the opposite 
In titiksha, another factor plays an important part: the 
knowledge of the opposite. The opposite of heat is cold, 
of pain is Joy, of agitation Is peace. Unless you know the 
opposite of the condition that you have to go through, there 
cannot be any titiksha, for you have to establish yourself 
in the opposite condition. If there is fire, you douse it with 
water. If you happen to be caught in a forest fire, you will 
look for a river or lake to Jump into. In that situation you 
have to know that it is water that will save you. In the same 
manner, if there is agitation you have to know that it is peace 
that will save you; peace becomes your aim to be free of the 
agitation. If you are sick, good health becomes your aim. 
Unless you know the aim, there is no focus. That is why 
you have to have a clear understanding of the opposite 
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to perfect titiksha. This requires the practice of Swami 
Sivananda's Instructions on pratipaksha bhavana. It helps 
you to realize the opposite condition in which you have to 
stabilize yourself, and the moment you are able to stabilize 
yourself in the opposite the disturbance comes to an end. 

You know the story of Lord Buddha. Once a man came 
to him and abused him left, right and centre. Lord Buddha 
listened to him silently while the other disciples were getting 
agitated: "How dare this man speak in this manner to our 
guru!’ When the man had finished, Buddha said, “I want 
to ask you a question.” The man said, “What question?” 
Buddha said, “Imagine that you go to someone’s house with 
a gift in your hands. You give the gift to the person but the 
person does not accept it. What will you do?” The man said, 
“T will take the gift back with me.” Buddha said, “The gift 
which you just gave to me of such beautiful words, I refuse to 
take it, you can take it back with you.” 

This is an example to indicate titiksha. If you were in his 
place, your blood pressure would have shot up immediately, 
as your entire attention would be on the person’s words and 
not on connecting with the opposite condition. Lord Buddha 
was able to immediately connect with the opposite. He 
saw that the person was being abusive and said to himself, 
‘Remain quiet and centred.’ He changed the focus of his 
mind and that reflected in his speech. This is the process of 
titiksha. If you think, ‘I must tolerate this. He is speaking 
rubbish but I must tolerate it’, that is not titiksha. You are 
opposing the condition in your mind. Therefore, knowing 
and applying the opposite quality is a necessary ingredient 
of titiksha. 


In the dimension of awareness 

In the 2nd Chapter of Yoga, the yama and niyama of bhava 
shuddhi and titiksha indicate a new dimension of yoga: that 
of deepening awareness. It is not possible to practise them 
without strength of awareness. In bhava shuddhi, you have 
to be first aware of your responses and then be clear on your 
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aim and the method. In titiksha also, it is through intense 
awareness of the opposite condition that you can stabilize 
yourself in a given condition. The basis for both is awareness. 

If there is no awareness, the process can be mechanical. 
Even after fifty years of practising mantra, your japa is 
mechanical. If you can do your japa in a half-asleep state, 
forgetting the mantra, forgetting the beads, then everything 
else can also be done mechanically. Kshama, danti, indriya 
nigraha, all these things can be done mechanically. However, 
when you come to the level of bhava shuddhi, you need 
awareness to activate the inner faculties Just as you need 
petrol to start the car. No mechanical process can work here. 
It is only through avvareness that you can reach from the 
gross body to the ananda body. Then from up to down, from 
the ananda tattwa down to the gross body. In titiksha also, 
your bhava is primary. It is nothing but a bhava when you are 
not tolerating a condition but are comfortable in it. 
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Practising Titiksha 


2nd July 2017 


itiksha is the process of balancing out a given condition 

by using its opposite to become stable and comfortable 
in it. Whether you endure heat, cold, pain or Joy, if there is 
an expertence of stability in that condition, then it is titiksha. 
You are not disturbed by the condition. There is harmony 
and stillness in the mind. 

From this point of view, titiksha indicates a nature 
of mind in which there is, first and foremost, awareness. 
Without awareness, you cannot observe yourself, your 
expressions and reactions, nor can you understand them. 
When you can be aware of the process and the outcome both, 
then some understanding begins to develop and gradually 
you can practise titiksha. 

The second necessary ingredient of titiksha is pratipaksha 
bhavana, knowing the opposite. You have to be able to 
identify the opposite element, the opposite thinking, the 
opposite emotion through which you can balance out the 
emerging feelings and thoughts. To do this, you have to 
know the positive side of everything. 


The oneness of love 

The most important aspect of titiksha is that you should not 
want to run away from a contrary situation, but accept and 
accommodate it. This happens through an effort towards 
balance in expressions and behaviour, and such balance 
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cannot be attained without love. Love indicates that there 
Is no opposition; instead you understand the situation and 
are finding ways to manage it. You give it the right direction, 
but lovingly. 

The moment a feeling of opposition takes birth in the 
mind, it becomes difficult to bridge the gap, Just as when two 
people fall apart it is difficult for them to come close again. 
Therefore, from the beginning you have to rein in the feeling 
or reaction of opposition, and that is an aspect of titiksha. 

The reaction of opposition has many forms. An 
example: you have to walk barefoot on a pavement and the 
stone is hot. Some people will jump and scream and run to 
reach the shady part. This means there is an opposition and 
not acceptance. You want that your feet should be imme- 
diately at a cooler place. Another person thinks, ‘I can put 
up with it. It is only a matter of a few seconds.’ Without 
jumping up and down, he reaches the shade though he is 
aware of the discomfort. A third person just walks down in 
a relaxed manner without a trace of discomfort, absorbed 
in his own joy. 

The heat is the same for everyone, yet the different 
states of mind create different reactions. One who opposes 
expresses it by jumping up and down. One who accepts is 
able to practise restraint. However, even with acceptance 
there can be impatience or there can be peace and 
steadiness. When acceptance is combined with joy and love, 
then there is peace. Therefore you will find that you are truly 
able to accept a situation, person or thought if there is a coat 
of love in the inner painting of your mind. 

If you consider someone your enemy, you will never 
be able to accept that person. If he comes before you, no 
philosophy, no guru and no words will be of use. When the 
storm of hatred and enmity breaks in your mind, you will 
not be able to remain unaffected by it. Therefore, the third 
important point is that there should be love. 

Just as salt remains dissolved in seawater, love remains 
dissolved in human nature. It remains hidden, that is why 
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people are not able to experience it. When you meet a 
stranger, your first response is to have an upper hand in the 
Interaction. You assess that person by his looks and words. 
This assessment takes place spontaneously; you don’t have to 
think about it. At the first glance you say, “Yes, this person 1s 
all right’ or “This person is not all right.’ In the first moment 
there is acceptance or non-acceptance. 

If there is acceptance, then you have a conversation. If 
the conversation is good, then an intimacy develops. The 
love which was hidden gradually becomes manifest. You 
meet more often, go to each other’s homes; a relationship 
is established between you. From being strangers you have 
become friends. How did this happen? Some people may say 
due to a selfish interest. No, it is due to love. 

If there is no love, then a distance will be created. You 
will think, ‘Oh he doesn’t know anything. I cannot have a 
conversation with him. He is not at my level. I say one thing, 
he understands another thing. We have no mental or social 
compatibility.’ Such thoughts will come, create coldness, and 
you will not say hello to that person again. 

In one situation, you develop intimacy and in another 
situation you try to keep your distance. There is plus and 
minus of only one element here: love. 

If love was not an inherent part of human behaviour, 
then the moment you saw a stranger you would shoot 
him down, for you would see him as a threat to you. The 
instinct of self-preservation would kick in and you would try 
to eliminate him. That is why the wise have said that love 
maintains balance in society and hatred creates distortions. 

Look at your own life and you will find that whenever 
thoughts of hatred have come into your mind, your peace 
has gone away and the mind has become disturbed. On the 
other hand, whenever thoughts of love have come into your 
mind, you have experienced peace and joy. This happens 
every moment In your life. 

This love which is an inherent part of you has to be 
applied in different situations. A small thing: when you 
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smile at people, they feel good; when you glance at them 
with annoyance, nobody likes it. When you smile, there is a 
feeling that this person supports me. If you look at someone 
with irritation, they think, "Better stay away. People are 
always looking for a positive connection, and this positive 
connection is not possible without love. 

If you can maintain the state of love, your whole 
perspective vill change, and as a result your thoughts and 
actions will also change. This is how you can maintain inner 
and outer peace. 


Maintaining peace 

I was once travelling from Colombia to Guatemala in 1974. 
At that time, a military coup took place in Panama. Our 
aircraft was flying over Panama so it was directed to land. All 
aircrafts were surrounded by the army and the passengers 
were ordered out and queued up. Documents were checked 
and then we were all packed into a large hall. 

Everyone was petrified. Some people were chain- 
smoking, some were walking up and down, someone was 
undergoing a nervous breakdown. There were no mobile 
phones in those days so no communication was possible. 
There was nothing to do, so I sat down and started doing my 
qapa silently and watched people and their behaviour in the 
face of tension. A lady walked up to me and said, “Aren't you 
nervous? Why are you sitting so quietly?” What reply could 
I have given? Even if I had said something, she would not 
have been able to understand: that you can follow a way of 
thinking that it is better to remain quiet or you can follow a 
philosophical idea that leave everything to God. 

That was the occasion when 1 realized what nervousness 
is, due to which people lose their peace of mind. People 
do not have any command over the mind. Therefore, 
the first emphasis is on avvareness. Not concentration, 
not meditation, but an expansion of your consciousness 
through avvareness of every situation. There has to be 
moment to moment awareness, and along with that 
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knowledge of the opposite: day and night, pain and 
pleasure, bitter and sweet, agitation and peace, stress and 
relaxation. 

In this world, everyone has to undergo darkness, pain, 
bitterness, disturbance, stress; even a sage has to undergo 
these experiences. Is it possible for you to connect with 
their opposite states even as you experience them? Can you 
maintain your balance? The ability to maintain your balance 
in the face of storms is titiksha. 


The place of faith 


The final aspect of titiksha is faith: that even this situation 
will change. You might have heard the story of Sir Henry 
Ford. VVhen his father established the Ford Company, 
automobiles had Just been invented. For the first time cars 
were rolling down the factories and people doubted that such 
heavy machines could run on roads. A time came during 
recession when the company incurred huge debts, and young 
Henry had to bear the responsibility of paying them back. 
His father had died, but prior to his death he had given a 
ring to his son, saying, “Alvays vvear this ring on your finger. 
When you are in trouble, look at it.” 

There was no prospect of paying back the debts and in 
his desperation, Henry thought of committing suicide and 
he walked up to a bridge. He was about to yump when he 
remembered his father”s words. He took off the ring and 
looked at it. Inscribed on it were the words: “This too shall 
pass.” He put the ring back on his finger, did an about turn, 
and from that day put all his energy into the company. You 
knov the rest of his success story. 

How did this happen? Those invaluable words on the 
ring changed the entire direction of his life. In that moment 
he reconnected with his faith in himself. If that faith hadn't 
been there, he would have jumped. But somewhere, that 
faith was there and the ring triggered and exploded it, and 
he realized, “This situation will change. I will overcome it.’ 
There are other examples like this. 
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When Ramakrishna Paramahamsa used to live in the Kali 
temple, many devotees would come to him from Calcutta 
on a boat over the Ganga. One day, by the time the satsang 
finished the water in the river had risen quite high and the 
boatmen refused to ply their boats. Most people decided to 
stay back, but one person insisted that he had to go back as 
his mother was not well. He said, “I had come only to take 
Ramakrishna”s blessings for my mother, so 1 must return.” 
Seeing his predicament, Ramakrishna said, “Son, I will 
give you a mantra. You will be able to cross the river on the 
strength of that mantra.” He asked for a piece of paper, 
scribbled something on it, folded it, and gave it to the man, 
saying, “Keep it in your pocket. As long as this mantra 1s with 
you, you will not drown.” 

The man entered the river, the water reached up 
to his neck but no higher. Even in mid-river, the water 
reached only up to that level, as if something unknown was 
supporting him from underneath. He had almost reached 
the other shore when a thought occurred to him, ‘What 
kind of a miraculous mantra has Thakur written down? I 
could earn millions with it!’ He took out the slip of paper 
from his pocket, unfolded it and looked. It said, ‘Jai Ma 
Kali. He shouted, “That's all?” As soon as he said that, he 
went under. 

What this story symbolizes is that with faith you can cross 
oceans, but when the faith wavers, even slightly, then you 
fail. Just as a small thorn punctures the whole tyre, the lack 
of faith punctures your life. Therefore, there must always 
be faith and the confidence that change is the nature of 
life. Every situation changes. What is pain today turns into 
pleasure tomorrow and what is pleasure today turns into 
pain tomorrow. It is up to you whether you want to remain 
attached to situations. It is up to you whether you want to 
remain attached to pleasure and reject pain. If you have 
faith, you do not become overwhelmed by circumstances, for 
you know that the circumstances will change and you wait for 
the right time. This is also an aspect of titiksha: you endure 
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a given situation knowing that it will change and you wait for 
that change to take place. 

What did the rishis and munis do during the time of 
Kamsa or Ravana? They waited, knowing that one day their 
saviour would certainly come. They were not weak people, 
it was the rishis and munis who provided all the weapons 
to the kings and warriors. They gave weapons to Rama, 
Krishna and many others. However, they had a sankalpa: 
that they are only the keepers of the weapons, they are not 
their wielders. The weapons are to be wielded only by kings 
and not by sadhus. Therefore they waited. 

The point is that with the help of faith, you can tide over 
bad times. When you can hang in there by the string of your 
faith, that is titiksha. There is an acceptance of the situation 
and there is belief that the situation will change. Faith is a 
symbol of the future. If there is faith and belief, then you 
believe in the future possibilities. If there is no faith, there is 
no future. 

If you are able to practise all this, the last experience is 
that of ananda. Thus, the method of titiksha requires the 
following steps: 

1. Be aware of a contrary situation. 
2. Be aware of your intolerance towards it. 
3. Try to understand the cause of intolerance. 
4. Be aware of your usual response: fight or flight. Identify 
which of these two responses is taking place within you. 
5. Now take a conscious decision that you will practise 
titiksha. 
6. Practise bhava shuddhi, for that will help to restrain the 
negativity of the mind to some extent. 
. Know the nature of what you are tolerating. 
. Know its right antidote or opposite quality. 
. Stabilize yourself in the opposite. 
. Apply the energy that is needed to maintain the 
opposite. 
11. Accept the situation and allow yourself to be comfortable 
and joyous in its presence. 
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12. Do not have any expectation, only faith that yes, I can 
go through it become better due to my learning from it. 
With this, there is enhancement of the connection with 
positivity and Joy. 

This was all about titksha. Try it for one month and find out 
for yourself what the outcome is. I am sure vill help you to 
experience a qualitative and creative transformation in your 
life, through which you will be able to develop the spiritual 
awareness and take a step towards fulfilling the purpose of 
your human life. 
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Appendix 


Self-Study Steps 
and Practice Charts 


The self-study exercises discussed within the text are being 
given separately here. They provide a step-by-step method 
to understand and apply the yamas and niyamas so they 
may become real experiences and eventually translate into 
behaviour and personality. In addition, there are practice 
charts to record your answers systematically. 

Create a separate spiritual diary for the practice, and 
assign a specific period of time (weeks or months) for which 
you will take up each yama or niyama. Copy out the practice 
charts in the diary, and at the end of each day during this 
period, jot down your answers in the chart. At the end of the 
period, look at the picture it presents. You can also create 
a graph (where applicable), for your answers to a given 
question over this period, which will indicate the pattern you 
have played out. You may refer to the explanations of the 
questions within the previous sections if you feel the need 
for clarity. 

The self-study is aimed at developing the awareness and 
understanding of the yama or niyama, and also at deepening 
your own experience and bringing about the necessary 
transformation in your life through its practice. 
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SELF-STUDY: BHAVA SHUDDHI 


. Bring to mind a situation or person that creates a negative 
bhava in you, whether recent or old. Identify that bhava, 
name it — is it anger, hurt, resentment, Jealousy, frustration, 
or something else? 

. Accept that bhava without any justification or guilt, knowing 
it is only a superficial expression of a deeper condition that 
you need to work on, and that identifying it will lead you to 
understanding it and getting rid of it, so you are lighter and 
happier. 

. Try to experience the quality of prana this bhava is pro- 
ducing in your body and in your mind. Be aware of this 
negative energy, without fear or hesitation, and accept that 
the negative bhava and the negative prana go hand in hand. 
. Also be aware of the thoughts that it is producing in your 
mind, and accept them. 

. Now allow the mind to become one-pointed and go deeper, 
into the deeper mind, the level where the source of the nega- 
tive bhava lies. Ask yourself what is the real cause of this 
bhava, what sense of lack is producing it? Be honest and clear, 
hide nothing, pretend nothing. Accept this deeper cause, with 
conviction that you are ready to work on it and alter it. 

. Be also aware of the corresponding prana — you may find 
that the intensity of this prana is stronger than the prana 
of the surface bhava you are trying to work on. Accept the 
prana, with conviction that you are ready to work on it and 
alter it. 

. Now invoke the karana sharira prana, the subtle sattwic 
energy through which you connect with your inspiration. 
Separate yourself from the negative bhava and prana in the 
body, surface mind and deeper mind, and allow yourself to 
connect with that higher prana. Use whatever visualization, 
idea or feeling helps you do this. Remember that to begin 
with it may not be easy or a strong experience, but with 
practice it will become easier and stronger. 
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8. With the help of this prana, go into the ananda experience. 


10. 


11. 


You can use visualization such as imagining a bubble above 
your head full of the highest prana, and then centre your 
awareness inside it. You can imagine the hiranyagarbha, the 
golden womb which is the Source of all, and centre your 
awareness inside it. Or you can simply visualize your guru 
or ishta high above you transmitting the ananda prana to 
you. 

Use whatever visualization you feel most attuned to, and 
remain in that experience for some time, feeling the joy, the 
fullness, the unconditional love, the positive connection. 
You can also choose to focus on only one positive quality 
which you feel you need to develop. 


. Now take this ananda prana and its associated qualities 


and make it flow into the levels of the psychic body and the 
deeper mind where the seeds of your negative bhava exist. 
Take it into your surface mind and into your body where 
the negative bhava is expressed. 

Bring it again and again until that negative bhava dissipates 
through the force of this higher prana, this higher bhava. 
Come back to your surface mind. VVhat quality of bhava and 
what kind of thoughts do you find there? Do you find that 
the negative bhava you had experienced at the beginning 
of this exercise has dissolved to some extent? Are you are 
able to extend an inner Joy and positive connection towards 
the situation or person that had caused the negative bhava, 
and to all situations and persons? Keep practising until you 
are able to. 
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SELF-STUDY: TITIKSHA 


1. Bring to mind an external condition, a quality, or another 
person that you cannot tolerate.! 

2. Try to identify the negative quality in yourself which is 
causing the intolerance. 

3. Identify the natural response you have towards the object 
of your intolerance. Fight or flight? Do you tend to avoid 
or do you tend to be aggressive? 

4. Nov make a conscious decision that you will practise 
titiksha with regard to this aspect, neither avoiding nor 
fighting it, keeping in view that this will lead you to 
experience harmony and joy. 

5. At this point, before moving to the other steps of titiksha, 
practise bhava shuddhi until you come to the ananda 
experience. 

6. Remaining there, try to understand the nature of that 
condition, quality or person.” 


' It can be heat, cold, dirt, noise, silence, lack of order, too much order, lack of 
initiative, too much initiative, lack of discipline, too much discipline, imposition 
of another’s ego on you — just identify one thing that you are most intolerant of. 
Your intolerance may not always be obvious to you. So just think of the situations 
that you tend to regularly react to, and then ask yourself what is that one common 
thing in these situations that you are intolerant of, that one thing that you simply 
can’t stomach. 


2 This is not an intellectual understanding, you are trying to go right into its heart 
through an expansive vision, without being coloured by your prejudices. You are 
trying to practise dharana on it. 

For example, if you are intolerant of noise, you are not focusing on your 
preconceived notion of how noise is disturbing. When you are practising dharana 
on that noise, you are reaching into its heart where the outer cacophony dies out 
and it becomes possible to hear the nada behind the sound principle. Similarly, 
if you are intolerant of a particular quality in a person, say aggression, then you 
are able to see how afraid they are and that the aggression is only a way to protect 
themselves, and you see the light of their inner self hidden behind the aggression. 
Even if you don’t go this far, developing any level of understanding will help you 
deal with the condition better. 
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7. Now identify the right antidote or opposite quality so it is 
balanced out. 

8. Make a determined effort to establish yourself in this 
opposite quality." 

9. Applying the opposite quality, be completely accepting of 
the given condition or person. Be completely comfortable 
and contented in its presence. 

10. Have faith that you can undergo and overcome the given 
situation, that this will have a positive result and help you 
go forward on your Journey of life. 


5 If it is noise, then the antidote would not be headphones but inner silence. After 
reaching into the heart of the noise, come back to yourself and be with your inner 
silence, then the noise will have no effect on you 


* The application of the opposite quality in this way requires a lot of inner strength, 
so you have to keep invoking it. You have to stay connected with the ananda 
sharira otherwise you will not be able to do it. Whenever you feel the connection 
weakening, you have to re-strengthen it. This is, in another words, the practice 
of smaran. Smaran is not just doing japa, it is re-strengthening that connection 
whenever your mind slips into a tamasic or rajasic state, whether due to the force 
of the external conditions or inner samskaras 
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Notes 


Notes 


Notes 


Swami Niranjanananda was born in 
Rajnandgaon (Chhattisgarh) in 1960. 
Guided from birth by his guru, Swami 
Satyananda Saraswati, he came to live at 
the Bihar School of Yoga in Munger at 
the age of four where he received training 
in yogic and spiritual sciences through 
yoga nidra. In 1971 he was initiated 
into Dashnami sannyasa, and for twelve 
years he lived overseas, acquiring an 
understanding of different cultures and helping further his guru's mission 
to spread yoga “from door to door and shore to shore”, 

He returned to India in 1983 to guide the activities of Bihar School 
of Yoga, Sivananda Math and Yoga Research Foundation at Ganga 
Darshan. In 1990 he was initiated as a paramahamsa sannyasin and in 
1993 anointed spiritual preceptor in succession to Swami Satyananda 
Saraswati. He established Bihar Yoga Bharati, the first university of 
yoga, in 1994, Yoga Publications Trust in 2000, and a children's yoga 
movement, Bal Yoga Mitra Mandal, in 1995. He travelled extensively 
to guide seekers around the world until 2009, when he received the 
command to commence a new phase of sannyasa life. 

In 2010, he established Sannyasa Peeth, to enable seekers to 
experience the spiritual and cultural traditions of India in their essence. 
The year marked his entry into a phase of higher sadhana and tirtha yatra. 

In 2013, he conducted the World Yoga Convention in Munger to 
celebrate the golden jubilee of the Bihar School of Yoga, andlaunched a 
new era of yogic renaissance. In 2013 he also commenced the arduous 
panchagni sadhana. In 2014, he embarked on a Bharat Yatra, an all-India 
tour, transmitting the gift of yoga to all. Since then, Swami Niranjan has 
been working to develop the next stage of yogic training and teaching, 
and has initiated several programs to help people deepen their experience 
of yoga and imbibe the traditional wisdom. Simultaneously, he has revived 
various ancient knowledge systems and practices of India. 

In 2017, he received the Padma Bhushan, the third highest civilian 
avvard given by the Government of India, for the outstanding vvork in 
the field of yoga. 

Author of many classic books on yoga and other spiritual streams, 
Swami Niranjan is a magnetic source of vvisdom on all aspects of yogic 
philosophy, practice and lifestyle. He ably combines tradition vvith 
modernity as he continues to work for his guru”s mission. 
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SATYANANDA YOGA 
BIHAR YOGA 


From 24th June to 2nd July 2017, Swami Niranjanananda gave a 
series of satsangs during the Adhyatma Samskara Sadhana Satra 
held at Ganga Darshan Vishwa Yogapeeth. The theme of these 
satsangs continued to be deepening the understanding and 
experience of yamas and niyamas, the positive attributes of life. 


Swamiji delved into another pair of lifestyle yama and niyama: 
bhava shuddhi and titiksha, purity of intention and ability to 
harmonize contrary conditions. He did not speak of these as 
mere concepts but laid out the map through which the qualities 
can be truly experienced and expressed in life. What he gave 
to all was the path for deep and lasting transformation leading 
to contentment at the individual level and harmony at the 
collective level. 


The book includes the self-study steps and practice charts that 
were given out to participants during the program. 
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